2 remedy-have since the Conquest affected also other groups in colonial history identified by traits perceived as 'different,' such as the descendants of black African slaves. Nevertheless, this recognition of difference involves a normative usage of the relevant social categories, notably those describing 'Indian' and 'black' groups, based on supposedly 'cultural' criteria, but which range from language use to skin color and include specific social and cultural institutions (kinship, oral tradition, law), while other sectors of the population remain 'ethnically neutral' (Alexander 2006: 156) .
These categorizations are perceived in different ways depending on locus (Canessa 2008) , thus creating, between the institutional center and the community out in the field, 'indigenous spaces' (Hathaway 2010) where specific social universes emerge out of a vast range of interpretations and implementations of these identity-related and identity-creating concepts and categories. Yet the sociocultural identities lived daily by the groups in question do not necessarily match those attributed to them by institutions (Chakrabarty 2002 : 88, cited by Alexander 2006 analyze them not only in terms of their historical context, but also in their discursive relations with the state, with capital (the market, the economic elites), and with the whole constellation of actors in the local, national, and international spheres, nongovernmental organizations (NGOs), etc. (Alexander 2006; Canessa 2008; Dupuy 2008; Gros & Strigler 2006; Obarrio 2010 ). Yet these analyses often return to the binary opposition of state versus Indians-or some other minority-just like the simplistic classifications that reduce indigenous peoples to representatives of the impoverished class.
In fact, however, the issue is much more complex. As an example, the dialectical borrowings between self-designation and legal-administrative terms do not derive solely from the Machiavellian machinations of the state or from purely self-serving motives on the part of the groups in question. Our concern, then, is with the debate over the categories of indigeneity in the broad sense of the term-that is, we would like to move beyond the official categorizations of subaltern sectors that have passed from invisibility to statutory visibility, and include those categories that are created by these sectors themselves. Our study seeks to analyze the social representations used out in the field, outside the context of a public assertion of difference-in other words, within the groups themselves, where categories preconceived elsewhere are not mentioned and where no one boasts of association with any specific 'culture' (Briones 2005) . These are groups that have not emerged on the political stage.
Legitimizing Local Narratives

halshs-00690572, version 1 -23 Apr 2012
We are interested in rural groups that are 'integrated' in the national collective but relatively marginalized and geographically peripheral, and that do not make political claims based on their 'ethnic' (or racial) 1 identities. That does not mean that their discursive productions do not include reinterpretations and reappropriations of the national discourse-a discourse which is itself far from being homogeneous and disembodied. However, these groups, unlike others (in some cases in the same region), do not rely on a politicized rhetoric of difference.
We studied four groups. On one hand we had two modern-day neighboring Indian groups, Teeneks and Nahuas, in the Huastec region of northeastern Mexico, who do not emphasize their Amerindian culture, even while taking it for granted and living it fully through social and magico-religious practices. We paired them with two groups of Afro-descendants, one in Colombia in the 1980s and the other in current-day Mexico, who, similarly, make no show of their racial appearance, although they fight the discrimination and racism from which they suffer on account of their skin color and their 'distinction' as 'blacks.' Obviously none of these groups is isolated from any identity movements that exist in the region, and in which, in fact, they may often participate (the black mobilization of the 1980s and 1990s in the recourse to commemorative narrative resources based on a cultural language or, to paraphrase Comaroff and Comaroff (1992) , the poetics narrative of history, as a basis for the collective identity. To this end, we looked at the founding stories of each community, which may be mythical or historical-myth being understood here as a historical narrative, objective or not, in which a supernatural element is involved to explain the group's present-day situation.
The comparative method involved a specific examination of the role played in these narratives by two criteria of identity mentioned earlier which official discourse brackets together in defining the term 'autochthony' applied to Indian and black populations-that is, the length of time in the country and 'ethnic or racial difference.'
The Black Populations of Mexico and Colombia: Contrasting Settlement Histories
MEXICO:
Although their importance was recognized back in the mid-twentieth century by an important Mexican historian and anthropologist (Aguirre Beltrán 1946 and 1958) anywhere from a few thousands to several millions, depending on the criterion used to identify them (phenotype, self-identification, ancestry, cultural practices, etc.).
For the purposes of this study, we will focus on the black populations residing in the small area known as the 'Costa Chica' (the 'small coast'), along the Pacific coast between the states of Guerrero and Oaxaca.
The very origin of these populations has been disputed. (1910) (1911) (1912) (1913) (1914) (1915) (1916) (1917) (1918) (1919) (1920) , the agrarian reform redistributed the land, legally transferring it to agrarian 'communities' which then began to consolidate around these freshly acquired land rights. Here history pops up everywhere, the tools of memory-whether explicit or notare diversified and consistent with each other, and the group acts fully as an everyday culturally mobilizing force. There is no mention of 'autochthony,' but the ancestors are definitely present and the rites of healing define a group distinct from the neighbors, with shifting borders of identity (Hoffmann 2004; Losonzcy 1997) that are nevertheless recognizable by anyone, whether outsider or insider. That does not imply, however, a unanimous identification as 'blacks' or 'black communities,'
which would reduce and to some degree mutilate the complexity of the social and cultural field, but rather a collective consciousness shaped around memory and its tools.
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Two Neighboring Indian Populations in Northeastern Mexico
In the township of Tantoyuca The Nahuas of La Esperanza, a group that is somewhat better integrated socially and economically in its region, tell a much more recent foundation story than their Teenek neighbors. This story takes place in the mid-twentieth century, when a terrible drought struck the Huastec region and was followed first by an halshs-00690572, version 1 -23 Apr 2012
outbreak of foot-and-mouth disease that ravaged the cattle ranches, and subsequently by a famine that killed many. According to local history, a man from a neighboring community decreed that to bring rain, the ritual of Chicomexochitl should be performed on the top of the mountain near the village. In the Nahuatl language, Chicomexochitl means 'seven flowers'-it is the name of the spirit of the corn that provides sustenance and nourishes the human soul, invoked in the course of a common ritual of the Nahua culture in the Mexican high plains (Sandstrom 1991: 133) . The villagers accordingly made offerings to the mountain, consisting in food, dances, and music; and, all at once, ears of corn began to rain down. From then on, each year on their patron saint's day, the villagers would leave offerings at the top of the protecting, nourishing mountain, 'the seat of the rulers of the place,' according to one of the ritual specialists of the village. This experience, recounted by the elders of La Esperanza with great emotion, was an initiation into the desired state of coexistence with the masters of the earth, a coexistence that had previously been ignored by the villagers because they were 'new.' 'We will not forget this custom again. Before, it was abandoned because the elders who knew of it had died.'
Thus, the Nahuas of La Esperanza, a group that, although newly constituted in Through their mythical-historical narratives, the Teeneks and the Nahuas studied here draw upon different time periods that express not only the relative historical depth of their territorial settlement in the region, but also their concept of belonging, which is ultimately not dependant on that historic depth but rather on the establishment of a relationship with the land on which and from which they live.
Beyond Ethnic Displays: The Contribution of Cross-Comparisons
Keeping these ethnographic data in mind, we now want to explore the different perspectives on the position occupied by these 'indigenous peoples' in the larger society, beyond the one in which they live. This exploration will allow us to grasp the complexity, the diversity, and perhaps even the contradictions inherent in the relations maintained between the state, social groups, and individuals at different levels.
The first configuration refers to the state's relationship with 'its' minorities, as justify their presence; that presence is undeniable and their 'difference' cannot be disputed-so much so that in the 1990s, when the new constitution was drafted, it provided the basis for 'official' black otherness in Colombia. In short, they represent an emblematic difference in the nation. In that respect they constitute a special case, as noted by Restrepo (2007) and Ng'weno (2007) , since they can be most easily assimilated to the case of 'Indian' groups, unlike so many other Afro-descendants who do not fit into any cultural-ethnic pigeonhole. Their history, which they can find in textbooks, is sufficient to prove their legitimacy. Even unspoken and lacking any cultural elaboration, their relation to the ancient Aztecs is known and accepted. In a way, they are the Mexican Indian, the figure that is honored in the twentieth century by intellectuals and artists as the source of the national identity (Gamio 1982 (Gamio [1916 León Portilla 1997 [1956 ).
In short, viewed from the perspective of a group's position relative to or within the national history, a comparative configuration takes shape, in which the parallels have nothing to do with the ethnic or racial 'nature' of the groups in question, nor with their degree of autochthony as measured by the objective, archivally documented age of their settlements: the black groups of Mexico and Colombia were both established in the eighteenth century or even earlier, yet have very different memory 'systems' or tools. Similarly, the Teeneks and the Nahuas, although both 'Indians' in the same region and both subject for centuries first to Spanish, then mestizo rule, do not carry the same 'baggage' where their memories are concerned.
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What seems to matter here is not a static situation, but a dynamic relationship, a relation to the nation: a relationship of recognized, even emblematic, otherness (the black communities of the Pacific in Colombia, the Nahuas of Mexico) in one case, and a denied, or in any case 'forgotten' relationship in the other (Costa Chica, the Teeneks).
The two divisions noted so far (public policy, national history) do not exhaust the possibilities for different positionings, notably because they still involve a state/group opposition, thereby eliminating any chance of understanding from within the emic positions on these subjects. Let us consider a third option, the view that the groups themselves have of their history, their own stories, and those of their neighbors.
To begin with, we should recall that in none of the cases mentioned is the criterion of 'autochthony' locally relevant in the sense given it by the governmental categories ('Indians' versus 'blacks'). On the other hand, it does seem, in the sense elaborated by the local populations themselves, to establish a collective identity on the basis of a subjective attitude towards the group's origin: Are not the Teeneks'
Baatsik' witnesses to their autochthony? And the black communities of Colombia are definitely 'at home' in the Pacific, whereas, in the recent history retransmitted by oral tradition, the Nahua groups of La Esperanza and the 'black' communities of Costa Chica in Mexico are 'newcomers' on the lands 'of others.' These narratives, through which 'memory is incorporated into the constitution of identity' (Ricoeur 2000: 103) , give rise to a new configuration which analyzes commemorative tools by introducing something we will call 'insularity' versus 'extroversion'.
Insularity is typical of groups that have long been settled in the region (the Teeneks of Loma Larga, the black populations of the Colombian Pacific). With or without official title to their lands but very strongly rooted in space or time (millions of inhabitants in the Colombian Pacific, a settlement a few hundred years old in the case of the Teeneks) and 'protected' from the dominant majority by their extreme geographic marginality, these groups have managed to develop diversified cultural creations that are very rich in meaning and that are endowed with both stability and great historic depth. Their view of history intertwines with mythical times to explain the present-a phenomenon that evokes Detienne's 'myth-ideology' (2005: 20) .
Extroversion, for our purposes, applies to groups whose territorial roots are recent, or challenged by a different, dominant socio-ethnic environment (the Nahuas of La Esperanza, who arrived in the early twentieth century in flight from the violence of the Revolution; the black villages of Costa Chica, which had no land rights before the agrarian grants). Survivors of previous relocations, these groups face a hostile environment while in conditions of social break-down. They are made up of small population nuclei, either unstable or recently stabilized, formed during the agrarian reform of the twentieth century, which gave them territorial and political legitimacy after they had already arrived in the area. Cultural creation comes after social creation. The community establishes itself and only subsequently achieves cultural legitimacy. The institutions of commemoration are devised a posteriori, both from materials gleaned from individual memories and from those that are made available by the historical context of the moment, the government, the institutions, and the national narrative. This belongs to the realm that Bhabha (1994) calls 'the third halshs-00690572, version 1 -23 Apr 2012
space,' that in-between space that accommodates the negotiation of values and the articulation of opposites.
Extroversion implies an openness to the other. In Costa Chica, the 'blacks' see themselves as newcomers on their land in their own narratives, organize themselves in relation to other neighbors, and espouse an ancient logic of mixed race that is cultural as well as biological. The Nahuas, for their part, draw on a recent founding narrative, and although possessed of an accepted ethnic identity, they easily handle their relations with the non-Indian world, which are consequently not as traumatic as they are for the Teeneks.
These case studies reveal two locally differentiated modalities of collective affiliation: affirming 'insularity' on one hand, and accepting 'extroversion,' on the other. The division here is not between 'Indians' and 'blacks,' nor between 'emblems' and 'enclaves,' but rather between 'newcomers' and 'already there.' This cleavage is part of a social phenomenon that is probably quite widespread, analyzed in the classic works of Elias (1994 Elias ( [1965 ) and noted by Dupuy (2008) in Guyana, for example.
From comparison to its prospects
If, instead of categorizing populations by ethnic or racial criteria or by their priority in time, we use our system of multiple comparisons based on types of group representation, we can see the cross-similarities between the groups, with each configuration underlining similarities or differences that are not based on a hypothetical supra-local ethnic affiliation, but rather on different uses of collective discourses that, depending on the case, infuse a coherent mythology/cosmology 
Conclusion
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In this article we have explored three different ways of configuring related identity categories: the official break-down, in which the two Indian groups are contrasted with the two black groups; the national imaginary in which one of the Indian groups studied is classed with one of the black groups in the category of national emblem, albeit a subaltern one, while the other two groups-black and Indian-come under the rubric of marginalized enclave; and finally, the third configuration, which derives from another cross-positioning between the black and Indian groups studied, this time based on the criteria of insularity or extroversion. Each of these configurations could be set out as is or modified according to other parameters.
Above all, these three options can combine, coexist, reinforce each other, or conflict with each other. Accordingly, these data do not allow here to propose 'a model' of relations. These configurations rather illustrate how social multi-dimensionality can be conceptualized for the purposes of better understanding the ways of relating in specific contexts.
Let us recall that the four groups concerned here do not make ethno-political claims and do not make use of the administrative ethnic categories usually brought into play in the interactions with other political actors. This situation makes it thus possible to draw attention to original and local forms of identifications. As Escobar stated about Colombian Pacific coast, those forms do not borrow Indians or black identity politics rhetoric, but leave room to specific narrative productions, anchored in the local cultures and histories (Escobar 2008:10) . For sure, these modes of local identifications are always related to specific historical structures of domination.
Finally, the stories of domination as constructed and transmitted through a group's representation of itself and the other in memorial narratives reflect an autonomous sense of history. Indigeneity is thus always a negotiated position, a structural relationship with history and power (Canessa 2008) , and never an essentialized, static situation.
The analysis presented in this paper, concerning the positions of four social groups categorized by their respective governments as 'Indians' or 'blacks,' shows that their ways of identifying themselves socially cannot be systematically considered as 'Indian culture' or 'black culture,' but rather reflect a relationship to place and history, a relationship that cuts across these classifications and suggests others. We do not reject the relevance of the governmental categorizations, which are historically and culturally constructed ( racialized) nature' that determines a nation's relation to the other, but rather one's own self-perception that allows-or does not allow-one to approach others. And this connection is accomplished by 'putting it into words,' or 'organizing' and sharing history in the form of a narrative or more or less mythic story.
Our comparison between cases also underlines the role of appropriated space as a foundation for myths and identity narratives-although the appropriation is neither 'cultural' nor immanent, contrary to that currently represented by the image of the sacred ancestral territory. It is thus not official, declarative 'autochthony' that determines a people's relation to land, but a historically constructed 'insularity' that makes possible, or impossible, the elaboration of mythical or historical stories that explain and justify the group's presence in a given spot. 
